groups which derived their name from Martha. 6 The First Apocalypse of James in the Nag Hammadi Codex refers to Martha as one of those with special powers of perception, 7 and she appears as an interpreter in one of the longest extant gnostic texts known as the Pistis Sophia. 8 The second Greek version of the Gospel of Nicodemus specifically notes that "Martha, and Mary Magdalene, and Salome, and other virgins" accompanied the mother of Jesus at her vigil at the foot of the cross.
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Of special interest is a Coptic fragment, probably dating from the first half of the second century, which relates that Martha, not Marv Magdalene, was the first to tell the disciples of Jesus' Resurrection. Such texts provide interesting insights into the traditions of the early Christian Church and Martha's place within them, although the full extent of her influence is difficult to evaluate until farther evidence comes to light.
It between the names of the early Persian martyrs Marius and his wife Martha and those of Mary (Maria) and Martha of Bethany. 13 Textual studies suggest that the Auxerre manuscript was widely copied; what was probably an inadvertent mistake was at least partially responsible for the late medieval spread of the cults of Martha and Mary Magdalene in the Christian West. The confusion regarding Martha's feast day is further compounded by the fact that certain martyrologies and early calendars also suggest that the saint and her brother Lazarus were honored on December 17. Opinion, however, is divided as to whether such references apply to anything more than local cults.
According to the modern church calendar, St. Martha's feast day is celebrated on July 29, the date of her death according to two of the major extant versions of her life, the Vita Pseudo-Marcilia and the Vita Beatae Mariae Magdalenas The custom of commemorating her death on this date likely arose sometime between the mid-12th and mid-13th centuries. By the 12th century it was generally accepted that Lazarus and Mary Magdalene had travelled to Provence after the Ascension of Jesus. The inhabitants of Tarascón in Provence concluded that Martha probably accompanied her siblings, although no other town had laid claim to her relics. Tarascón already possessed a church dedicated to a St. Martha.
14 In 1187 a search was undertaken, and the body of "Martha of Bethany was discovered. It was after this time that Martha's cult began to flourish.
THE MEDIEVAL MARTHA LEGENDS
The details of the life of Martha are preserved in four major Latin documents dating from the late 12th and 13th centuries. 15 The earliest is likely that which has come down to us under the title Vita Auct. Pseudo (12:1-3). However, the chapter moves quickly away from the biblical sources and discusses the division of the land of Gaul among the various bishops who were exiled there. Chapter 5 describes the arrival of Martha, Mary Magdalene, and St. Maximinus in Marseille and their success in evangelizing the region. To this point, only material common to both the Martha and Mary Magdalene legends is considered, but the remainder of the work is concerned specifically with the life of Martha.
Chapter 6 describes the miracle of the conquering of the dragon of Tarascón. Chapter 7 reveals how Martha decided subsequently to remain in Tarascón, and highlights the austerity of her life there. Chapter 8 describes another of the saint's miracles, the raising of the young man who drowns while attempting to swim across the Rhône to hear her preaching. The chapter concludes with an account of the visits of Bishops Maximinus of Aix, Trophimus of Aries, and Eutropius of Orange, who consecrated Martha's church. At the banquet which followed, another miracle occurred: water was turned into wine. Before the bishops left, Maximinus informed Martha that her sister Mary would visit her. A short time later, during a time of persecution, two other bishops, St. Fronto of Périgueux and St. Georgius of Velay, sought refuge with Martha. Before they returned to their own homes, Martha asked St. Fronto to return to bury her. Chapters 9 and 10 discuss Martha's death and the events leading up to it. Chapter 11 describes her funeral, conducted by the Lord and Bishop Fronto. Chapters 12 and 13 discuss some of the miracles which took place at the tomb of Martha, including the healing of Clovis. The legend concludes with a discussion of the fates of Martha's close companions at Tarascón.
In addition to this common form of the legend, Mombritius records an alternative ending (BHL no. 5547), which contains material not found in other versions. It begins with a description of the bishops who came to Tarascón and dedicated Martha's church. At the banquet following, water was transformed into wine. Through St. Maximin, Mary Magdalene conveyed a message to Martha, promising that she would visit her. Next comes a garbled passage in which a number of bishops, along with many others, are described as having come together near the city of Aries in the cemetery of a church built by the bishop of Aries, St. Trophimus. The Savior appeared and instructed them. After his departure, the disciples present built an altar in the place where the Lord had stood. Subsequently Trophimus was buried there. The source and meaning of this variant legend are uncertain. 30 Each of the four extant versions of the Martha legend has its unique character. The shortest of the four, the Legenda aurea, was written for inclusion in a collection of saints' lives probably designed for popular distribution. It provides only a brief summary of the basic "facts" of historíale include some additional commentary, but again are essentially "factual" descriptions of the saints' background and activities. These are interspersed in the text among chapters describing the Uves of other saints, in particular Mary Magdalene. The lengthy Vita Beatae Mariae Magdalenas et sororis eius Sanctae Marthae is in many respects a "story-tellers" version which reflects the author's concern with embellishing the basic outlines of the legends of the saints from Bethany with additional narrative detail.
The Life by Pseudo-Marcilia is the most interesting from a theological perspective. The author is concerned not only with preserving the biographical" details of Martha's life but with commenting upon her significance. From its opening statement, it is clear that the writer views Martha as a person of symbolic importance, despite a disclaimer that this is not the author's primary concern. Within the text, Martha is interpreted in both the traditional way, as a symbol of the active Christian life, and, more uncommonly, as a symbol of the Christian Church itself.
Martha as Symbol of the Active Life
As noted earlier, Origen's homily on Luke 10:38-42 was particularly influential in establishing the view of Martha and Mary of Bethany as symbolic of action and of contemplation. In Origen's view, neither action nor contemplation could exist without the other. Martha received the Word through her physical act of service; Mary received him spiritually through her attentiveness to his teachings.
In their further reflections on this theme, some later commentators were led to conclude that Martha's response to God's Word was inferior to that of her sister. This was especially true of those writers influenced by Eastern monastic traditions, such as John Cassian (ca. 365-435). Such an attitude is also present in the writings of Augustine, who suggested that the form of service which Martha offered was necessary in this world, but would be superceded in the world to come by the life of contemplation, anticipated by Mary. The "lives" represented by the two sisters from Bethany, the active and the contemplative, represented different stages of Christian growth. A useful summary of the intimate relationship between contemplation and action is given by Thomas Aquinas. 37 Thomas notes that there are many arguments to support the position that the contemplative life is superior to the active, but that "in some circumstances and in some particular respect the active life has to be given preference because of the needs of this present life." 38 Also, "the practice of the active life is beneficial for the contemplative life in that it calms our inner passions, which are the source of the images which interfere with contemplation." 39 In a later section of his treatise, dealing with religious orders, Aquinas argues strongly in favor of the kind of work "which flows from the fullness of contemplation, such as teaching and preaching ... this is better than mere contemplation. It is a greater thing to give light than simply to have light, and in the same way it is a greater thing to pass on to others what you have contemplated than just to contemplate"; those who engage in such activity have indeed chosen the "best part," followed in second place by those who engage in pure contemplation and finally by those who are merely "busy about external activities." Nevertheless, if one moves beyond the pericope in Luke 10 from which this dualistic notion is derived and examines the medieval images and legends surrounding the sisters from Bethany, it is evident that during the later Middle Ages, Martha alone was considered to have embodied both characteristics. The legendary Martha is not concerned solely with activity, despite her prodigious efforts to convert unbelievers, heal the sick, feed the hungry, and perform miracles. The austerity of her existence at Tarascón reflects the life of a penitent, despite the fact that no sin is ever attributed to her. Prayer and meditation play a vital role in her life. In many respects Martha emerges as a much more rounded figure than her sister, the legendary Mary Magdalene, who spends most of her latter years in mystical ecstasy in the wilderness of Ste-Baume. In texts such as Pseudo-Marcilia's Life, Martha stands on her own as an exemplum for believers.
"Early Latin Sources" 78-79. 42 Ibid. 83-84. Ibid. 103.
Martha as Symbol of the Church
It is easy to see how the legendary Martha, an amalgam of the active worker and the pious follower of Christ, could be considered a symbol of the Christian Church. However, this image features prominently in the Life by Pseudo-Marcilia. This text begins with the comment: "St. Martha, the follower of Christ, is considered a type of the holy Church because of her piety, and her life would require a great volume for the understanding of its mystical sense. Therefore we will write briefly of the declarations of the Gospel regarding her distinguished life, forgoing discussion of her as reflecting types." 44 The author goes on to point out that this image of Martha as a type will not be developed "in order that an extended account of her life will not be distasteful to readers or onerous to the memory of hearers, but that it may be an exemplum for pious imitation for the minds of the faithful. bound in heaven, and whatever you loose on earth will be loosed in heaven." It is interesting to note that the same artistic attribute is also sometimes used to identify Martha. 59 According to traditional interpretations, the key is linked with Martha's "domestic" role: she is the mistress of the household, the chatelaine. There may also be a possible link between the key and the dragon imagery, since in Revelation 20: 1-2 an angel holding "the key to the bottomless pit" seizes "the dragon, the ancient serpent, who is the Devil and Satan" and binds him for a thousand years. The key imagery provides another way in which the figures of Peter and Martha are linked, and lends further support to the notion that in the later medieval period both were considered symbols of the Church. 60 
Martha and the Virgin Mary I Eve I Woman of Revelation 12
In Christian art, dragon imagery is associated not only with Martha, but also with the Virgin Mary. In the later Middle Ages, the latter was commonly considered a personification of Ecclesia, the Church. 61 This type of imagery came to be applied to the Virgin as a result of exegesis which associated her both with Eve and with the Woman Clothed in the Sim in Revelation 12. Since the time of the early Church Fathers, the curse of the serpent in the Garden of Eden after the fall of Adam 6 has been interpreted as the first prophecy of a Redeemer. In Jerome's Vulgate translation it reads: "I will put enmity between thee and the woman, and thy seed and her seed: she shall crush thy head, and thou shalt lie in wait for her heel." 63 As early as the second century reference had been made to Mary as a second Eve:
He [Christ] became man by the Virgin, in order that the disobedience which proceeded from the serpent might receive its destruction in the same manner in which it derived its origin. For Eve, who was a virgin and undefiled, having conceived the word of the serpent brought forth disobedience and death. But the Virgin Mary received faith and joy, when the angel Gabriel announced the good tidings to her that the Spirit of the Lord would come upon her, and the power of the Highest would overshadow her. . . . And by her has he been born, to whom we have proved so many Scriptures refer, and by whom God destroys both the serpent and those angels and men who are like him.
In subsequent discussions of the Virgin and of original sin, this victory was seen as proof that from the beginning of creation Mary was predestined to become the vehicle by which sin was overcome.
The passage in Revelation 12 further developed the image of conflict between a woman and a serpent/dragon: And a great portent appeared in heaven, a woman clothed with the sun, with the moon under her feet, and on her head a crown of twelve stars; she was with child and she cried out in her pangs of birth, in anguish for delivery. And another portent appeared in heaven; behold a great red dragon, with seven heads and ten horns, and seven diadems upon his heads.... And the dragon stood before the woman who was about to bear a child, that he might devour her child when she brought it forth; she brought forth a male child, one who is to rule all the nations with a rod of iron, but her child was caught up to God and to his throne. [Martha] proved to have a common part also with the holy Virgin; for the glorious Virgin Mary received God and man in her holy womb, and Martha received God and man as a guest in her own home. The divine body of the former [Mary] nourished that which is most blessed in her holy womb; the holy hostess Martha cared for him in her own home. He whom the one begot, the other cared for. Therefore she proved to have something in common with the divine Virgin, but they were different. Their worth is different: for the former is blessed among all women and nothing is similar in worth. In her chaste virgin womb she received the Son of God. The latter [Martha] received him devotedly in her earthly home. The former cared for a small boy, the latter a man of thirty years. 68 Later, when describing the visit of Sts. Fronto and Georgius to Martha's home, the author of the Pseudo-Marcilia text makes no specific comparison of Martha and the Virgin Mary, but does emphasize the former's maternal qualities: she is the "pious mother and nurse" and the "mother hen who shelters her chicks under her wings." 69 The latter image brings to mind the medieval artistic portrayals of the Madonna Misericordia in which the Virgin as Ecclesia is shown with her protective cloak spread over her people. 70 Similar portrayals of Martha also exist as, for example, in the Martha church in Carona in the Tessin district of Switzerland. 71 The image of Martha as the Church is not one which has been developed to any extent in literature on the saint, but it is worthy of further consideration.
MARTHA TODAY
As noted at the outset, Martha of Bethany has been "rediscovered" to a certain extent by contemporary theologians. Nevertheless she remains relatively unknown and unappreciated, especially among the general populace. Much of the contemporary literature on Martha con-tinues to focus squarely on her Lukan image, to compare her to her sister Mary, and to cast her in a negative light. Published sermons and meditations bear titles like "The Fusser," 72 and include comments such as this: "Martha was like too many women who become involved in housekeeping tasks and who are burdened by unnecessary house pride. They need to see beyond the limitations of this small, taskcentered world and to imagine themselves in some role other than domestic servante 73 Another example: "Martha's problem was that she sometimes neglected prayer and devotion. I am sure that Martha was a prayerful and devoted woman. But every once in a while, she became so absorbed in the "things" of life (this world and all its cares) that she forgot that there are some values that are spiritual and eternal, and that these are what really count." 74 Much of the difficulty, of course, lies in the fact that most people are familiar only with the biblical Martha, and, unfortunately, the image of the Lukan Martha continues to be more memorable than that found in John. The medieval legends of Martha have had little general influence, due to both their relative inaccessibility and to the rather incredulous nature of much of their contents.
While it is difficult to interpret parts of the legendary material literally, the medieval stories of Martha are worthy of reconsideration. They help to give flesh to a biblical character and provide food for thought. Martha, a prominent figure in both early Church and medieval Christian tradition, has many lessons to teach. The twelfthcentury Life by Pseudo-Marcilia, a work which outlined the many facets of Martha's life sind described her numerous accomplishments, concludes with a statement that it is fitting that the readers call to remembrance the life of the holy Martha "for one who is mindful of her will be remembered by God." 75 Just as she did in the later Middle Ages, this Martha provides a model of the faithful servant, of one who professes the Christian gospel, and of a leader who sets an example through her piety and social concern.
